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WHAT IS THE KA? 
BY N. W. THOMAS, M.A. 
UNDER the name ka is understood an element that played an important part in the 
conceptions of the ancient Egyptians; but, if the literature of the subject is a guide, 
Egyptologists are by no means agreed as to the real nature of the ka. It is most commonly 
represented as a double, or a genius, or the image of a genius; but it has also been regarded 
as an image, or funerary statue of a deceased person, as the embodiment of the life principle 
or as a totem. I am not concerned to set out here the precise signification of the term, nor to 
scour the literature of Egyptology for all references, important or unimportant, to the subject; 
I therefore content myself with appending a few of those which have come to my noticel. 
I will however point out that the conception of the ka as a totem appears to rest 
upon a misconception. Moret, one of the upholders of this view, says that "primitive 
societies in their early stages believe in a supreme force which unites all the attributes 
attributed to the ka; the totem is an ensign, a distinctive mark, a name, substance, source 
of life from which- a man comes at birth and returns at death, and finally it is human food." 
It imay be possible to find at one point or another on the earth's surface all these ideas 
associated with the totem; but it would be very safe to say that nowhere are they all found 
in the creed of any one people. Not only so, but some of the features assigned to the totem 
by M. Moret are definitely non-totemic; such is, for example, the idea that the totem serves 
as food to he erubers of the eclan. 
The view has indeed been put forward that the totem was originally eaten and then 
came to be tabu, but it is a theory and nothing but a theory; except among the Arunta, if 
we leave out of account decadent tribes whose totemism is no longer a living force, the 
totem is not eaten by the members of the clan2, and even among the Arunta he eats of it 
sparingly, not as food for himself, but in the course of ceremonies intended to increase the 
numbers of the totem for the benefit of non-clansmen-clearly a very different thing from 
the use of the totem as food by the clan, which is implied by the words quoted above. 
It nlay be true to say that primitive peoples believe in a supreme force, but if they 
believe, they do not recognise it; the supreme force is in fact an idea brought out by an 
effort of synthesis on the part of the armchair sociologist; at the same time it is possible 
that the idea is, from the standpoint of logic, to be justified. 
Again, to say that the totem is the source of life is true, at most, in a very restricted 
sense; violation of totemic tabus is believed to entail barrenness in women, perhaps; but 
I do not recall any direct statement that the life of the individual is due to the totem 
whether by way of incarnation or as a creator who implants in the future mother the germ 
of a new life. The Arunta, it is true, associate pregnancy with the incarnation or reincarna- 
1 Revue de 1'1iistoire des Religions, LxVII, 181-191 (Moret); Zeitschr. f. ig. .Sprache, xLVIIr, 152 sq.; 
op. cit., XLIx, 126-7; Trans. Soc. Bibl. Arch., vi, 494 foll. ; Ancient Egypt, I, 28. 
2 I allude below to the ritual eating of the Edo totems. 
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tion of totemic ancestors or their emanations; but there is good reason to believe that the 
Arunta philosophical system is a comparatively late product, which has overthrown an 
earlier totemismn of a more ordinary type; in any case it is illogical to argue from a single 
exceptional case. 
This brings me to another point; M. Moret says that totemism is associated with 
primitive peoples in their early stages. With that statement in view, it is natural to 
expect in his article some justification of his assertion of the existence of totemism in 
Egypt, which was certainly not primitive at the time when we first learn anything of the 
ka. He however accepts the view that totemism cannot be shown to have existed in Egypt, 
at any rate so long as better evidence is not brought to light. 
The term totemism is, in spite of an enormous literature, a vague one; and writers on 
the subject hover between two opinions, making the essence of totemism alternately the 
social side, i.e. the association of sections of a tribe into definite groups, and the magico- 
religious side, i.e. the performance of rites like those of the Arunta in virtue of a bond of 
union between the kin and the totem. On the whole the tendency seems to be to throw 
overboard one after another all the ideas originally associated with totemism and to 
recognise that no definition can be given which will hold good for all areas in which are 
foulnd institutions which we term totemic. There is certainly much to be said for the view 
that there is no single origin to which we can trace all such forms'; it is prima facie far 
more probable that, as with secret societies, elements have combined in different propor- 
tions in different areas and, by a process which anthropologists term convergence, have 
come to bear similar or somewhat similar aspects without being in reality referable 
to identical causes. 
Even if it were possible to lay down with some definiteness that totemism was known 
in Egypt at some early stage of development, it would still be a very different proposition 
to argue that any Egyptian institution of historic times can be referred to totemism for its 
origin. There may be parts of the world where totemism has developed into a cult of local 
gods or into ancestor worship or into some other form more in keeping with later ideas; 
but such cases are, so far as our evidence goes, infrequent; in the ordinary way totemism, 
when decadence sets in, simply disappears. There are considerable remains of totemism in 
West Africa; the Edo of Benin City2, for example, have different burial rites for each 
totem kin, and the central feature of their rites is the ceremonial eating of the flesh of the 
totem; in certain families the rite is degenerate and the food is simply thrown away; yet 
in spite of this the mention of, or questions about, the totem of a family will often provoke 
a smile on the part of the informant at the idea of any one being interested in anything 
so insignificant. If this is the case with a people among whom the totem still plays a part 
in ritual, still more is it true of the peoples, and they are the majority, among whom no 
such role is or has ever been, so far as can be seen, attributed to it. 
Even if then totemism were proved for primitive Egypt, it would still be far from 
proven that the idea of the ka was derived from it. Before such a proposition could be 
admitted it would be necessary to treat from a historical point of view the notion of the ka 
1 It has now been shown that in Fiji two kinds of totemism exist which cannot be referred to a 
single origin. 
2 In Anthropos, xxi, 234-48, there appeared a paper on this subject over my name; but I never 
received a proof, and I observe that at least one table and possibly a portion of the MS. has been omitted 
or lost in some way. 
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and show that it existed in something like the form assigned to it in later times, at an 
epoch when totemism was still, if not a living force, at any rate so near the common stock 
of ideas as to make it a fruitful source of secondary principles. 
As I have pointed out above, the procedure adopted by M. Moret is to summarise the 
ideas associated with totemism in every part of the world and to assume that, if totemism 
existed in ancient Egypt, the picture thus drawn would be a true portrait of Egyptian 
totemism. It is, as I have said, a composite photograph; and the types from which it is 
built up are so different that we can hardly recognise the traits of a single one in the 
picture thus drawn. 
It may not be out of place to observe that from the point of view of method, 
M. Moret's procedure was indefensible. If one desires to draw with some amount of realism 
a portrait of an institution, the natural procedure is, if direct evidence as to its central 
features is not available, to collect evidence as to similar institutions in the peoples con- 
tiguous to the area whose social organisation is in question; and then, if there are no 
reasons for supposing that they differed widely from those of which a hypothetical sketch 
is to be constructed, to evolve the latter from a consideration of the relevant evidence. In 
other words, if we wish to arrive at an idea of what ancient Egyptian totemism was like, 
if it ever existed, the proper procedure is to sift the African evidence-and the evidence 
from any other area which may have left its impress on Egypt, and on this basis to evolve 
a sketch of the Egyptian creed. 
If this method had been adopted, M. Moret would have found himself short of many 
of the concepts which form his totemic parallels to the ideas expressed in the ka. 
In point of fact it can hardly be said that one single point of all those enumerated by 
M. Moret is characteristic of African totemism. 
At most there is a vague resemblance to a protective genius to be found in some of 
the aetiological myths that are told to explain the association of the sacred animal with 
the kin. A family that respects the python tells, for example, a story that one of its 
ancestors once crossed a river on the back of a python, on which were growing plants, so 
that he thought it was dry land; after he had crossed, the python sank with a great noise 
into the depths of the river and the man was amazed; hence his descendants respect the 
python to this day. In the Ibo country some towns account for their sacred animals by 
saying that once when their forefathers were pursued by enemies, the sacred animal, a 
squirrel in two cases, obliterated the tracks of the fugitives and saved their lives. 
This is however by no means the same thing as regarding the animal as a genius; and 
it is this that M. Moret's theory requires. In order to come into that category a totem 
must be supposed to act as a living helper to the kin at the present day. It must be 
remneInbered that an aetiological myth by no means corresponds to an event in the history 
of a tribe; it is a story invented to explain an association of an animal species with a 
human kin, and has no more claim to authority than has a folk-etymology among ourselves 
to a place in the Oxford Dictionary. 
Not only so; but in other cases, so far from the totem being regarded as a benefactor, 
the aetiological myth explains its sanctity as being due to its once having brought disgrace 
on an ancestor. One of the Edo awaigbe, ihiehie (black beans), was being eaten by a man 
when visitors came to see him, and fragments clung to his teeth when he went out to see 
them; here there is no vestige of the totem as genius. 
Apart from stories of this sort there are two main features in West African totemism- 
35-2 
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respect for the totem and usually, but not invariably, an exogamous rule for the kin; neither 
of these figures in M. Moret's list of essentials. There is, therefore, not even remote evidence 
of a totemic origin of the ka, if we survey the facts which should throw light on the subject. 
Even were it otherwise, the difficulties raised by the theory would be only beginning. 
If it were argued that the ka began by being a royal emblem which was later extended to 
other men, the gods and material objects, the theory might be unintelligible; but it would 
be possible, from the point of view of totemism. We have evidence that the totem of the 
chief may be taken by his people as a national emblem; or that for some reason the whole 
or greater part of a kin may be segregated and give rise to a form of local totemism, with 
the same ultimate result. But this is not the contention; in fact M. Moret says that in 
protohistoric times we find represented on the most ancient monuments as " enseigne de 
collectivite " the ka. But this signification appears to have been lost. 
What we have to account for, then, is the use of the ka as a universal emblem for 
individuals; and it is here that totemism clearly leaves M. Moret in the lurch. The totem 
may be common to a local group, but it is not common to the tribe; a tribal emblem is not 
a totem, nor is the sacred animal of a tribe. Much less is the sacred animal of a whole 
nation a totem. But this is precisely what M. Moret's theory demands. If the ka was 
evolved from a totem, it was evolved presumably from more than one totem simultaneously. 
Or are we to suppose that one totem kin evolved a ka, that the others followed suit, but, 
instead of taking their own totems for their ka, agreed to adopt that of another, possibly 
remote, perhaps hostile kin? Now that is not the way in which the totem is honoured and 
where totemism is a living force; a man respects his own totem, not that of another man, 
not even that of his own wife. This is an objection that does not seem to have occurred 
to the supporters of the kaa-totem theory; but it is a solid one and fatal to their hypothesis. 
Even if this objection could be evaded, there is another form of so-called totemism to 
which the ka is far more akin than to totemism proper. I need not go into details as to 
the " bush soul," which will be found in the Golden Bough; I will simply quote one early 
authority to show the kind of belief to which I allude. Writing of the Nalu and Baga in 
1594, Alvares d'Almadal says that they "say that they put their souls in animals, such as 
leopards and lions and all the most courageous animals; and that if the animal dies in 
which they say they have put their soul they also die." This belief appears at ties to be 
associated with true totemism; but its real kinship is with the double or " life-index," to 
which I shall have occasion to allude below. 
It is of course improbable that all the Egyptians would have had the same soul 
animal; but there are concrete instances in which this is found to be the case; if M. Moret 
had advanced his theory in this form it would have been far more plausible. At the same 
time it would not have explained why a ka is attributed either to a god or to a material 
object. In order to do that we must turn to another West African belief which is in 
various forms found from Calabar to near the Atlantic Coast in the west, perhaps not in 
every tribe, but at least in many, and those the tribes on whose beliefs we have the most 
reliable data. 
If any one familiar with West African customs-or even with the literature of the 
subject-were asked to say which side of them comes nearest to the notions embodied in 
the Egyptian ka, he would probably refer the enquirer, among other authorities, to the 
1 Tratado breve del Ribs de Guinea, Lisbon, 1841, p. 69; cf. Anthropos, xxi, 195. 
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summary of the beliefs of the Mandingo and other tribes which is found in the work by 
M. Delafosse, entitled Haut-Senegal-Niger 1. From that work, which is itself a summary of 
unpublished reports, we learn that there are two central conceptions-the breath of life 
and what we may term the soul-that go to make up man, as he appears on earth. 
I will not attempt to summarise the account given by M. Delafosse; I have dealt with 
the subject in an article on Reincarnation in the next volume of Hastings' Encyclopaedia 
of Religion, to which I will also refer for a more detailed presentation of the other West 
African beliefs to which I allude in this paper. 
But a much nearer parallel to the Egyptian view is found among the Agni-Twi, 
Ewe-Edo and Ibo tribes, which inhabit the coastal area from the Gold Coast to the 
Kamerun boundary. I have summarised these beliefs in the article alluded to2. 
If we examine the Ewre ideas, we find that, as in Egypt, we are sometimes dealing 
with a genius, sometimes with a double, sometimes with the image which represents these 
personages. Among the Edo it is impossible to say whether the central feature of the 
native idea is that the ehi is a tutelary spirit of a man or that it is a counterpart of a man 
who remains in elimi, when the man is on the earth, and at his death takes in his turn 
a human body and makes his appearance as a man. 
But before I go into detail on the subject it may be well to say a few words on the 
terminology of the native languages. The words to which I am referring appear in three 
sub-groups, the Agni-Twi, the Edo-Ewe and the Ibo-Efik; the Yoruba intervene between 
the Edo and the Ewe at the present day; they appear to share the ideas of the tribes 
which I mention, but do not belong to any of the sub-groups mentioned, though, like the 
others, they form part of what is sometimes called the Kwa group of Sudanic languages. 
In this group of languages and also in other groups of Sudanic tongues there is a 
suffix li, which is of unknown meaning; it is, especially in Ewe, Twi and Ga, added to 
nouns without, so far as can be seen, altering their meaning. This suffix li is found to 
undergo various changes; added to a word with a root vowel a, the vowel of the suffix may 
be assimilated, so that the word takes the fornm bala; this again takes the forms bla, ba'a, 
ba, bal; there are other possible variations with which we are not now concerned. 
Now in Ewe the word for genius or double is aklama, in Twi kra, kara, or okra, in 
Ga kla or okla. These words have been derived by Westermann3 from a root meaning "to 
promise" and associated with the idea that the spirit of man, when he leaves the other 
world to be born on earth, gives a solemn promise to return to the other side within a 
given period. This promise has, according to Westermann, been personified and is now the 
double or genius of the man. 
It is quite possible that the idea of a promise is associated with the word and with 
the genius in the Ewe area; but so far as my experience goes it is not a feature either of 
Edo or of Ibo beliefs. 
In the Efik language of Calabar, which is an older branch of Ibo, so far as can be seen, 
the akacta is a solemn promise to return; but it is not associated with any idea of a double 
or genius. The Ibo ikenga, a personal tutelary spirit, is perhaps to be associated with this 
1 M. DELAFOSSE, Haut-Senegal-Niger, 3 vols, Paris, 1912. 
2 See also N. W. THOMAS, Edo Report, vol. I, 40-41; Ibo Report, vols I, 30-34, Iv, 18-27; London 
1910, etc. 
3 Die Sudansprachen, Hamburg, 1910, p. 147. 
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Efik belief; but here again there is no idea of a double; the ikeenga is in no way associated, 
so far as I recall, with reincarnation beliefs. If therefore the promise is in the Ewe 
area personified and incorporated in the genius or double, it is far from improbable that 
syncretism has been at work. This view is borne out by the account which is given by 
Christaller of the okra. He takes the view that the natives believe it to exist before a 
man's birth and that it may be the soul of a relation or other person already dead who 
obtains leave to visit the world again; when he is sent down from heaven he takes with 
him his fate and the assignment of his fate is in Fanti described by the word kra. There 
is a double view as to the nature of the okra, or kara, which figures both as a soul and a 
genius; when a man dies, it leaves him gradually; but once gone it becomes a sesa or 
osamba. 
In another sense the okra is the same as the kraba, a young slave taken by his or her 
master to be a confidant and sacrificed on his tomb when he dies. This slave is looked 
upon as the soul of his master or mistressl. 
It seems therefore to be quite open to question whether Westermann's derivation, 
though plausible, is correct. 
If there were no traces of Egyptian influence in Africa, it would undoubtedly be 
imprudent to look for an Egyptian origin for the kla. It has been pointed out above that, 
so far as the morphology of the word goes, the form kla is precisely what we should expect 
to find. But even this is a slender prop for a far-reaching speculation. If however we 
turn to the Fang language, of the N.-W. Congo area, although we do not find the word ka, 
the circle of ideas associated with it is represented by terms whose intimate connection 
with the corresponding Egyptian words it is not easy, bearing in mind that the corre- 
spondences are comparatively numerous, to dismiss as a theory devoid of foundation. We 
find for example khun (= kha), spirit or ghost, ba (cf. ba, soul) = creative principle, sele 
(= sebe), circumcise, not to speak of more doubtful correspondences such as edza-ran, 
name, or ki (cf. sekhem), power. 
Even if we had only the single case of khun = khu, it would surely be highly im- 
probable that both this and the kla should by pure chance correspond so closely to 
Egyptian words and ideas. 
If we turn to customs2, we find much in the burial rites of West Africa which recalls 
mummification. In one of our earliest records of native customs, at the opening of the 
XVI century, we find that in Sierra Leone3 the body of an important man was opened by 
an incision in the side; the entrails were taken out and washed, and sweet smelling herbs, 
meal anid rice used to fill the body cavity. Again, in the present day in the Ibo country 
a blacksmith is kippered for fourteen days, instead of being buried immediately; his body 
is placed over a slow fire as a means of drying up the fluids. From linguistic evidence it 
is clear that there is an element in the Ibo people which came into the country from the 
north-east; they are probably to be identified with the people of Aguku or Nri, in the Ibo 
country, who regard themselves as the spiritual lords of the Ibo, and distinguish them- 
selves from the people by whom they are surrounded. I do not of course suggest that this 
1 WESTERMANN, Sudansprachen, p. 147; CHRISTALLER, Dictionary of Fanti and Ashanti Languages 
s.v.; T. J. HUTCHINSON, Ten Years in Ethiopia, p. 129; J. ADAMS, Remarks, p. 27; H. C. MONRAD, 
Bidrag til en Skildning, p. 247. 
2 Cf. Zeitschr.f. Ethnologie, XLIII, 1-79. 
3 Abh. Hist. kl. Bayer. Akad., Ix, i, 133. 
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stock was of Egyptian origin; but it may well have been the bearer of Egyptian culture, 
and both the rites alluded to are reminiscent of Egypt; but probably the migration in 
question was the last of many, and occurred too late to account for the facts. 
The archaeological results of the Frobenius expeditions' appear to have provided the 
necessary testimony for those who ask for more than inferential evidence from resemblance 
of customs. If the heads dug up in the Yoruba country do actually afford proof of contact 
with Egypt two thousand five hundred years ago, it is not going beyond our evidence to 
argue that the reincarnation beliefs with which I have been dealing can be traced, at 
least in part, to Egyptian influence. 
I do not suggest that there is no native element in the beliefs; on the contrary, it 
would be astonishing if they were transferred from one culture to another without under- 
going all sorts of modifications, to which it would be easy to find anthropological parallels 
elsewhere. 
Take for example the confidential slave, which represents an element unknown, so far 
as I know, in Egypt. The double or genius was known in Benin as ehi and there was a 
person known as Ehioba, the king's ehi; in the rites of Ake at Idumowina, close to Benin, 
when the priest was absent from the ogwaibo or shrine, a woman sat in his seat; and I was 
told that she was his ehi. In Sierra Leone some of the chiefs, when they succeed, choose 
their nearest friend to occupy a certain position; this man must not live in the same town; 
he may demand money or anything else he pleases from the chief, with whose life his own 
seems to be bound up; if the chief refuses his demands, he may take a palm nut and crush 
it; and the chief will find his life in danger; if the "friend" draws his sword half way 
from its sheath, the chief's health is affected; and so on. 
In these three cases the "life-index " is associated with a person of rank or functions 
above the common; in the case of Sierra Leone there is no suggestion that a belief in 
reincarnation has anything to do with the custom; in fact reincarnation is not part of the 
creed of the tribes of that area. It is therefore probable that the "life-index" element of 
the custom of the Fanti, to which the authors allude, is associated with the kra complex 
by a process of syncretism. And the same may be true of other features; the development 
may have been parallel, complicated by lateral influences. 
I give the Sierra Leone facts, mentioned above, only in the merest outline, as my 
notes are for the time being not accessible; but similar facts as to other less noteworthy 
cases were published in my report on Sierra Leone. In one chiefdom was a man who was 
called the krifi (spirit) of the chiefship; he was not to live in the same house as the chief 
and at the death of the latter another man was chosen. At Maka the name given to this 
personage was Sanko; when the chief died he was compelled to remain indoors. In both 
these cases we have a dim reflection of the Gold Coast custom. 
There is an interesting series of facts as to customs in which when a man is dead one 
of his relatives represents him and sits in his chair; in the Edo country this man is called 
the nodiraia; I have dealt with some of the cases in an article on Secret Societies in the 
next volume of the Encyclopaedia of Religion and will not deal with them here; but it is 
clear that they are parallel to the customs under discussion. 
Both in the Yoruba country and among the Temne if one of twins dies, it is the 
custom to make an image; without it the remaining child would probably die; this brings 
1 Und Afrika Sprach, vol. I, Hamburg, 1912. 
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us very near to the doll; and in the Ibo country the doll does in fact seem to perform some 
magical purpose in the hands of full grown women or betrothed girls. By the side of the 
facts as to the use of images of the kra these customs are very significant. 
It may therefore be taken as established that there is in West Africa a wide-spread 
custom or belief as to the association of a living person, an image, or an imaginary being 
with a living person, and that the two elements are so closely bound together that their 
lives or existences depend, in large measure, on each other. If need be, further facts could 
be quoted from Ibo beliefs; the ci is associated with the birth of a child; it corresponds in 
part to the ago or spiritual ancestor of another part of the Ibo area; from another point 
of view the ci is a tutelary deity, the emblem of which is cut in pieces when the owner 
dies. But enough has been said to establish beyond question the point at issue. If these 
facts had been known to M. Moret 1 cannot but believe that he would have found nearer 
home a parallel to the ka, and would have explained it from African data instead of 
ransacking the world for parallels of doubtful validity. 
I speak advisedly when I use the term parallels; it is conceivable that the ka has 
developed in Egypt uninfluenced by native African beliefs; and that the latter have again 
gone on their allotted cycle without interference from the higher culture of Egypt. That 
is a question which will be ripe for discussion if, one day, an American millionaire wakes 
up to the fact that the traces of Egyptiau influence in West Africa are worthy of study, 
and sends out an expedition to collect the necessary data before they vanish into the limbo 
of forgotten creeds and rites. 
If native tribes have left an impress on the more developed ideas of Egypt, it is 
perhaps by gradual infiltration and moulding of germs already in existence; if Egypt has 
influenced the wilder peoples, it may have been by the slow spread of ideas from tribe to 
tribe; but trade, the search for gold and more direct influences cannot well have failed to 
play a part. One thing is certain; if there was anything like direct transference of ideas 
or customs, they would remain comparatively unchanged in their new home only if some- 
thing closely analogous were already in existence there. 
We have to reckon with two other possibilities besides simple transference; they are 
parallel development (i.e. of something in the nature of an Elementargedanke) and descent 
from a conmmon source. If the facts are related in minute detail, both these theories can 
be ruled out. It is a question on which further research may throw more light. But 
logical alternatives do not mean that we must in practice trace our facts to one source or 
expect to find uncontaminated data. We may find parallel development or descent plus 
lateral influence. 
If I am right in supposing that the kla can be traced back to the Egyptian ka, it can 
only have effected a lodgement and confirmed its position because it found kindred ideas 
in the native mind, perhaps in a less organised form. But I lay less stress on the phonetic 
and semantic equivalence of the terms than on the maxim that parallels on which to base 
explanations of Egyptian beliefs must be sought, not in ideas drawn at random from the 
whole wide world, but from the cultural areas most intimately associated with Egypt. This 
would hold good even were the data invoked from distant continents good in quality and 
indisputable in interpretation; still more does it hold good when, as in the parallels cited 
from totemismr, the supposed facts are either non-existent except in the imagination of 
arm-chair ethnologists, or are, at best, neither wide-spread nor normal elements of the 
complex which they have been taken to represent. 
272 
This content downloaded from 143.167.2.135 on Sat, 5 Jul 2014 16:50:15 PM
All use subject to JSTOR Terms and Conditions
WHAT IS THE KA ? 
POSTSCRIPT. 
Since the above was written the study of Trilles, Le Totenisme chez les Fang, on which 
I relied for the parallels quoted above, has disclosed that he has understated the case for 
the connection with Egypt. The absence from the list of any word related to ka, though it 
might be explained away, was a puzzling and somewhat disconcerting feature of the case; 
if there were no trace of the ka in Fang beliefs or vocabulary, the inevitable result was to 
weaken the force of the argument from the half dozen words quoted. 
I find however in the work cited (pp. 349 foll., etc.) an account of the akamayon, or " aka 
of the nation " or clan (ayon) by which is meant, according to the author, the " materialised 
totem " or the totality of objects which constitute the totem and are related to it. 
It would take me too far to discuss the question in all its bearings; I therefore content 
myself with putting forward the hypothesis that this aka, made up of a number of different 
objects,but in its essence the material representation of the totem,is derived from the ka and 
can be correlated with the various West African forms of the genius. A recent study of West 
African totemism has led me to the view that, in some of its forms, it is intimately connected 
with the reincarnation complex; the hereditary totem was probably the "bush soul" of 
the founder of the family or, at least, derived from some closely related belief. 
So far as the Fang was concerned, the probability of this view is increased by the fact 
that a part of the aka is known as the mvanayn or " spiritual ancestor of the tribe," re- 
presented as a rule by a fragment of his skull: in fact the chief constituent of the bian- 
akamayofn is this very fragment of skull surrounded with nine other objects destined to 
reinforce its power. 
It is an important point that the mvame is concerned, like the kra, with the things of 
this life, there is no mvame in the future life. As a working hypothesis therefore there is, 
it appears to me, ample justification for regarding the aka as a derivative of the ka and my 
argument from the Fang parallels, put forward in the body of my paper, gains correspond- 
ingly in force. If I am right in taking this view, it is not less, but more, probable that the 
kra can also be equated with the ka. On the other hand, the fact that among the Fang 
the ka complex is associated with a form of totemism lends no support to M. Moret's view 
as to the origin of the ka. Where reincarnation beliefs are associated with totemism, the 
latter appears as a derivative of the former; it may be possible to maintain the opposite 
view; but whereas the theory put forward here accounts for the origin of one form of 
totemism and explains how the contradictory views as to the ka came into existence, the 
opposite view leaves totemism unexplained and gives us, as I have shown above, a theory 
of the origin of the ka which is full of difficulties for the student of totemism. 
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